their wages. These men, he said, were told that 'our laws and institutions were the admiration and envy of other nations' and they knew that 'the people of England were a people professing the Christian religion'. 'It was therefore', he went on, 'a most painful thing, and one most degrading to the character of the country, to find that no better welcome was accorded to the poor and helpless natives of other countries who visited our shores.' his Lectures on the History of the Eastern Church, which gave considerable attention to the impact of early Islam and of Muhammad whom, he said, 'no Christian can regard without reverence'. 3 Victorian and early twentieth century scholars were well aware that only a minority of the population of the British Empire were Christians, but after 1947 the loss of empire and the intellectual and cultural networks that went with it in India, the Middle East, and eventually Africa, contributed to a narrowing of vision. In the half century since 1961, however, the growth of non-Christian religious minorities in Britain itself has again transformed the context in which religious history is written. In the 2011 Census professed adherents of religions other than Christianity totalled 22.3% of the population of London, a proportion somewhat exceeding the 20.7% who declared themselves of 'no religion'. 4 That statistic implies that in London at least the dominant narrative in the religious history of the last fifty years has been not as much quite as much one of pluralization as of secularization.
This chapter falls into three somewhat unequal sections. First it sets the scene by briefly surveying the growth of religions other than Christianity in Britain and their current historiography. Second, in the central longest section, it explores two specific Christian responses to religious minorities in nineteenth century London, missions to the Jews, and then the Strangers Home and the associated work of the London City
Mission. An extended conclusion then surveys some twentieth-century developments in the context of that earlier history. As will become apparent, through the personalities involved the subject presents diverse and significant linkages to other strands of political and religious history. Britain is primarily contemporary rather than historical has meant that this work has been undertaken predominantly by social scientists rather than historians. Judaism is of course a significant exception to this pattern, with a long tradition of scholarly historical study dating back at least to the formation of the Jewish Historical Society War period, there is now a span of over fifty years to examine, the earlier parts of which are now moving to the fringes of living memory and hence are well worthy of the attention of historians as well as social scientists. However, these histories are in fact substantially longer ones, even if the scale of activity was relatively limited. In other fields of ecclesiastical history, however, marginality has not been a disincentive to study, especially when a long chronological perspective indicates that groups that may have seemed insignificant in their time were to acquire major importance in a later period. In this respect research on non-Christian religious groups in pre-twentieth century Britain might, for example, be seen in a similar light to work on medieval heresies by scholars seeking to understand the long-term roots of the Reformation.
Moreover, to pursue the analogy for a moment, much of the interest of such enquiry surely lies in exploring the reactions of the dominant religious tradition of the day in the endeavour to understand the origins of subsequent patterns of behaviour.
Research on the early modern era has yielded intriguing hints of the longstanding religious diversity of London. The capital's importance as a political and trading centre always attracted short-term visitors and longer-term settlers to the extent that its population was probably never exclusively Christian. Even in the sixteenth century, when Jews were still in theory excluded from the country, there were a small number of conversos living in the city, outwardly conforming to the When the LSPCJ, initially dominated by Frey, began active operations the following year it provoked a hostile pamphlet from a Jewish preacher and teacher, Tobias
Goodman, who similarly took particular exception to plans to establish a school for Jewish children, as 'ill-applied benevolence' which he feared would divide families.
He challenged the Society to
Shew us on what authority you dare attempt to change our religion; give us a better form, a form more beneficial to man; and more to the glory of God: do not delude your proselytes; state your reasons, but lay aside temptations, for the unprincipled will always catch the bait; be at unity with yourselves first.
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If a subsequent pamphlet denouncing the Society by its former printer, B.R.
Goakman, is to be believed, fears that its methods would lead to insincere conversions proved entirely justified. In Goakman's view the supposed converts given employment in his printing works showed little sign of genuine Christianity and had only embraced it 'to flee from distress and poverty'. 33 Moreover Frey himself was accused by Goakman and others of high-handed behaviour, mismanagement and misappropriation of the Society's funds and even of an adulterous relationship with a female convert. When the committee enquired into the allegations they decided to dismiss him, but gave him financial assistance to emigrate to the United States in July His subsequent observation of the comfort brought to her by her Christian faith proved to be a trigger for his conversion which he professed to the missionary while they were both attending her funeral. The salient features of this case would seem to be the convert's previous rootlessness and lack of active practice of Judaism, and the development of genuine and supportive friendships with both the LCM missionary and his Christian landlady.
48
The Philo-Judaean Society, formed in 1826 as an offshoot of the LSPCJ, converts were given substantial long-term support as is apparent from a meticulous record kept by an LSPCJ worker in the early 1850. His patience was put to the test particularly by one Lewis Nathan, who despite 'annoying, threatening and demanding' behaviour and imprisonment for assault in 1851 received ongoing financial assistance and other support, and was eventually assisted in emigrating to the United States in 1853. 51 There was also specific concern for Jewish women, who either already spoke Asian languages or were willing to learn them. 53 In 1814 an appeal to that effect addressed to 'young men' was published. It was estimated that around 2500 lascars visited the country annually. 54 The anonymous author was unequivocal in his dismissal of Hinduism and Islam as 'the senseless worshippers of dumb idols, or the deluded followers of the licentious doctrines of a false prophet' and hence saw it as 'the incumbent duty of all who have time and opportunity to seek the eternal salvation of their immortal souls'. 55 As they had been exposed to oppression and wickedness at the hands of nominal Christians it was imperative that they should be taught to 'distinguish between false and true professors' of Christianity. 56 Some
Christian worship had already been held for them in Bengali and Hindustani, and had attracted up to seventy lascars.
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This initiative does not appear to have been sustained, and in 1842, James
Peggs, formerly a Baptist missionary in Orissa, reawakened concern with a letter to the Evangelical Magazine, arguing that 'on every principle of policy, philanthropy
and Christian zeal, we should not overlook that which is near, in our ardent prosecution of that which is distant.' 58 Peggs's intervention was supported by George Smith, minister of Trinity Independent Chapel in Poplar, who emphasized that 'In any endeavour to benefit the Lascars prominent regard should be had to the alleviation of their physical sufferings', through the provision of accommodation, and medical and legal assistance. If this were done first, Smith thought, 'the way would be plain to The favourable or unfavourable report which they bring of our country, laws and religion is evidently of the utmost importance to the success of Christian missionaries and the propagation of the gospel of Christ.
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Again, however, no action was taken.
In 1854, however, there was at last a decisive step forward when Henry Venn, secretary of the Church Missionary Society, encouraged by a pledge of £500 from Maharajah Duleep Singh, took a personal interest and brought together an interdenominational board of management on which the other major missionary societies were also represented. 61 The resulting plan for a 'Strangers Home of Asiatics, Africans and South Sea Islanders' was a product of a prima facie improbable collaboration between the missionary societies, the East India Company, returned
Indian civil servants and soldiers, and the Indian princes. All of them, however, shared a concern for the physical well-being of the lascars. As described above, the foundation stone was laid in 1856, and the home, located close to Limehouse church, opened a year later on 3 June 1857. The home protected residents from robbers and swindlers by looking after their money and valuables. It provided general advice and information, and served in effect as an employment agency, both for obtaining work on shore and for seamen seeking a ship on which to return to Africa or Asia. Those able to pay were charged for their board and lodging, but the destitute were accommodated free of charge. 63 As the very name of the Strangers' Home implied, the underlying assumption was that its residents were temporary visitors to London, who would in due course return to their homelands.
The muted reference to 'Christian instruction' was presumably a compromise between the diverse individuals and agencies who funded the Home. It was, however, too much for the Parsi firm of Cama and Company who in 1863 offered to discharge an outstanding debt of £4000 if it were removed. 64 The Cama brothers were leading members of the small Zoroastrian community: both had travelled to London on business, but Karshedji Rustomji had returned to Bombay in 1855, where he played a central role in articulating a Zoroastrian response to the Christian missionary critique. to a song about a rajah whose son had been carried away to fairyland, and then sought to gain their attention with his own account of the heavenly rajah who sent his son into the world of men. 67 Nevertheless he displayed a significant degree of cultural sensitivity, and, by his own accounts at least, he was often given a respectful hearing.
Many were willing to receive, or even to help distribute his tracts, even if they did not The generally positive reception Salter received was no doubt founded on an awareness of his substantial practical support and compassion for lascars, for example in ensuring that their medical needs were attended to, or intervening with the police and magistrates to assist those who, sometimes unjustly, found themselves on the wrong side of the law. 71 He was sometimes in physical danger, not from the lascars themselves, but from local criminals and unscrupulous landlords who found their livelihoods threatened by his endeavours to protect less streetwise visitors from theft and exploitation. He claimed credit for the closure of local opium dens, and raising the moral tone of the neighbourhood. 72 In later years he supplemented the work of the The twentieth century -and more particularly its later decades -saw the transformation of London from a city in which only small minorities of the population adhered to faiths other than Christianity to one in which, by 2011, less than half of the population professed to be Christians and more than a fifth professed other religions.
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The implications of this profoundly significant change merit much more extensive attention from researchers than it has yet received, but in concluding this chapter some exploratory observations can be made against the background of the nineteenthcentury developments described above. overcoming earlier religious suspicions. 95 The Ayahs Home survived a few more years but closed during the Second World War. 96 References in the London City
Mission Magazine to encounters with other faiths became more infrequent. Then after the war the legacy of the Holocaust transformed the dynamic of Christian-Jewish relations, and the LSPCJ scaled back its activities. It followed the migration of London's Jews themselves, and now concentrated its work in Hampstead and
Finchley. 97 It is thus a significant irony that when, in the late 1950s, London began to receive substantial numbers of Asian migrants, there was probably less active
Christian engagement with people of other faiths in the metropolis than at any time in the previous century. Initially the issue was seen, even by the churches, to be essentially one of race rather than religion, a perception that was understandable in light of the low levels of religious practice among early migrants, but still a noticeable and Christian. The world has changed.' 103 On the other hand Kenneth Leach, whose initial anti-racist concerns had increasingly led him into inter-faith activity in the East
